This study of the epistolary genre in Hebrew Haskalah literature examines several epistolary pieces published in Hame'asef, thejournal ofGerman Haskalah. In particular, it looks at Isaac Euchel's "lgrot Meshulam ben Uriyah Ha'eshtemoi," considered thefirst epistolary writing in modern Hebrew belle lettres.
The epistolary genre permeated into Hebrew Haskalah literature in its non-literary manifestations. David Caro, for example, used the epistolary mode in 1820, in the first part of Brit Emet, to present a multiplicity of topics in philosophy, religion, culture, and general humanities.9 Likewise, several Haskalah periodicals in the 19th century, such as Kerem Hemed, published exchanges of scholars' correspondence on the topics of Hochmat Yisrael.
As in other genres of Haskalah literature-which I discussed elsewhere10-European literature constituted only one source of influence on the modern Hebrew genre. There is substantial evidence of intrinsic affinity between the Haskalah genre and traditional Hebrew epistolary writings. Clearly, the synthesis between the European and Hebraic styles in forming the maskilic genre exemplifies the way Haskalah literature, in general, combined the two literary traditions on which it drew. These epistolary phenomena in early Hebrew literature were further developed in the 19th century to a full-fledged novel in letters, with all its generic traits and literary conventions. The epistolary phenomenon is discernible as early as the first volume of Hame'asef (1783/4) with the publication of single letters, which lacked the literary qualities of the epistolary style. Those were in effect articles sent to the journal and published in the original format of letters addressed to the editors or the society of Hebraists, named in the introduction, although their content was essentially that Euchel also wrote the first modern Hebrew satire, "lgrot Meshulam," employing the European genre of the fictional letter for this purpose. Several parts of this piece are thought to constitute the first Utopian writing in modern Hebrew letters, and his other epistolary work, "lgrot Isaac Euchel," is also considered to be a travelogue. In spite of its limited scope, the epistolary piece "lgrot Meshulam" is a complex work whose characteristics may relate it to several literary genres. In addition to being an epistolary story, it is also a satire, an imaginary travelogue and a utopia. These additional features of "lgrot Meshulam" are discussed elsewhere.23
In choosing the epistolary conventions to apply to Hebrew literature, this work of fiction by Euchel displays the literary predilection and creative orientation of Haskalah at its inception. Attesting to that are the literary techniques employed in the portrayal of the Maskil protagonist, in the development of plot, and in the dialogue. Especially outstanding in this regard is the use of epistolary methods that enable the reader to hear not only the author's views and his direct messages but also opinions presented from various points of view. These viewpoints harbor the author's covert position, which the reader should try to decipher, and this process involves the reader literarily and experientially in this work, as he applies modern critical tools and conventions to his reading. The letters in this epistolary story create the illusion of a dialogue, as if the writer were conducting a discussion with his correspondent; however, the letters actually go only one way. Thus, this epistolary piece creates what Surtz calls a one-way dialogue.24
The story begins with an introduction that provides background information, the time and place, the main protagonist, and the general history of the manuscript and how it got to the editor. Such an introduction, a literary convention in this kind of work, enables the author to invent the fictive persona of a publisher/editor who facili22Published in German as Reb Henoch oder was thut me dermit (Berlin, 1 846). 23See Moshe Pelli, Sugo! Vesugyot, pp. 229-309. 24Edward Surtz, "Utopia as a Work of Literary Art," The Complete Works of St.
Thomas More (New York, 1963), p. cxxxix. tated the publication of the letters. Here he is identified by the acronym MPST,25 and he is said to have had the letters for "many years."
According to the introduction, the provider of the letters inherited them from his brother-in-law, who had copied them from a manuscript obtained from a "Sephardi scribe." The scribe, a teacher at the household of Meshulam's father, translated the letters into "the holy tongue."26 The creation of distance between the "original" writer and the published work by reporting that the manuscript was found in a library or private collection and translated is a common feature of the epistolary genre.
Following a brief description of the "writer" of these letters, the publisher/editor reports that they were originally written in Arabic. The protagonist sent them to his friend in his hometown, and consequently these letters made their way to the publisher/editor. According to the introduction, twelve letters were sent to the journal, of which only six have been published. Thus, the publisher/editor begins the exposition of the story: in 1769, twenty years prior to the publication of the letters, a young Jewish lad of 18, Meshulam, was sent by his father, Uriyah Ha'eshtemoi, from Aleppo in Syria to Europe to learn "the customs of the people of these countries and their disposition." The story of his adventures is told through a series of letters sent to Baruch, his friend back home.
Meshulam's letters are sent from Madrid, his first destination. He joins a Marrano Jew, returning to his home in Spain, whom he befriends on the boat. While in Spain, Meshulam becomes acquainted with two religious phenomena: first, the life and customs of the Marranos, a crypto-Jewish phenomenon, which Meshulam experiences in person, getting to know firsthand their limited practice of Judaism. Secondly, he is confronted with Catholic worship, which is totally foreign to him, as he comes from the Near East. In the wake of these phenomena, Meshulam is overwhelmed by existential doubts, which he presents as tantalizing questions regarding the observance While searching for his own course, Meshulam is faced with two basic interpretations of Judaism from which to choose. They are presented in the form of two letters, each one providing advice on how he should conduct himself as a Jew while away from home. The first is from his grandfather, representing traditional, normative Judaism. Meshulam's grandfather places emphasis on strict observance of the mitsvot and customs, including fasting twice a month, a practice which, to the average reader, looks rather exaggerated. Using satirical devices in the epistolary mode, the author intervenes subtly in doctoring the grandfather's letter, organizing the presentation of its materials and manipulating its manner of expression and its argumentation in such a way that annuls the traditional perception of Judaism as expressed by the grandfather. I have adduced elsewhere that the literary structure of the grandfather's letter is done with a great deal of satirical sophistication and epistolary dexterity: grandfather's arguments are arranged so that they begin and end with commonly accepted demands for Jewish observance. They envelop the inner core, which contains exaggerated demands selected for the satiric purpose. Moreover, these arguments are arranged in a gradual manner so that they become more and more extreme, as they continue to employ farfetched, exaggerated, and decontextualized explanations. At times, the argumentation is given "doctored" documentation that turns out to be unsupportive and contradictory, and of course that is done to serve the satirical goals of this work. In spite of all this authorial manipulation, the statements by the grandfather seem authentic, since the author cleverly presents them in the spirit of the grandfather's extreme position.27
The second letter that Meshulam receives depicts the point of view of his father, Uriyah Ha'eshtemoi, and represents moderate Judaism daic precepts without devotion. This approach to Judaism purports to be based on common sense as both guide and measuring rod so that the individual might achieve happiness and fulfillment in this world. In this vein, he calls for tolerance and understanding of other people. These statements by Meshulam's father are accepted without any reservation since they authentically represent his ideological position. Importantly, they are arranged in such a sophisticated way so as to serve as counterpoint and contradict the essence of the grandfather's suggestions.28
Meshulam represents the figure of the Hebrew Maskil as a young man. He is searching for his distinct spiritual, intellectual, and religious identity and for his cultural and social orientation, and he is able to find them only through the encounter with the culture of European Enlightenment. The very search itself, and the fact that the protagonist is searching for an unknown goal outside of normative Judaism and outside Jewish culture altogether, are signs of troubling discontent among the circles of the Maskilim. The beginning of such a search may be a sign of the changes that permeated Haskalah Judaism,29 yet, in the mind of the author, as presented in the frame story by the publisher/editor, Meshulam is not deviating from Judaism. He is portrayed in very positive strokes: "He is intelligent, with a clear mind, and speaks the language of his people and languages of other peoples as well." He is well educated in the classical tradition: his father has taught him "wisdom and knowledge, rhetorics, music and logic, astronomy and geometry, and other qualities required of a person who is destined to meet dignitaries." Typically, his looks reflect his inner qualities: He is "good looking, good hearted, and very pleasing to all his acquaintances." Haskalah's perception of an ideal Maskil is exemplified by this characterization of Meshulam, which culminates in his adherence to Judaism: "he has been god-fearing all his life." Through this literary technique and others, the author implies that he identifies with his protagonist.30
The epistolary method pretends that each point of view is pre- like "an imitation of Montesquieu's Persian Letters."37 Following in Klausner's footsteps, Shaanan-and subsequently Friedlander and Neiman-followed suit.38
The alleged affinity between "lgrot Meshulam" and Lettres Persanes should be reexamined and reevaluated in order to clarify the accepted assumption that Haskalah literature is indebted only to European literature. This notion does not take into account the inner impact of traditional Hebrew literature on Haskalah. In addition, a reassessment should be made whether a single work, in this case Lettres Persanes, could be the sole influence on the Hebrew work under study, rather than the impact of a series of works in the same genre. Both notions will be revisited. The intrinsic influence within
Euchel's own work will be studied as will kindred works to Lettres
Persanes.
The external resemblance between Montesquieu's Lettres Persanes and Euchel's "lgrot Meshulam" is apparent. In addition to belonging to the same genre of epistolary writing, there is also some external similarity in the identity of the protagonists in these two works. In both of them, exotic Near Eastern visitors travel to Europe and evaluate its culture, society, way of life, and institutions from a supposedly non-biased point of view vis-à-vis their own society and culture. In this regard, Shaanan already pointed out that similar details found in both works may indicate that Euchel did borrow from his French predecessor. These similarities may suggest a connection between Usbek, the protagonist of the Lettres Persanes, visiting Smyrna and Livorno, and Meshulam, the Hebrew protagonist, who also visited these two cities.39 Freedom of women in Europe is facing Jewish society, but he indeed "converted" the satire to Jewish reality, and aimed its arrows toward targets that were not identical with those of Montesquieu.
Clearly, Euchel's interests were not those of Montesquieu, nor did he have the same literary and social objectives. Euchel obviously had no intention of writing as voluminous a work as Montesquieu's:
In the introduction to "lgrot Meshulam," he alludes to only twelve letters.48 It is unfortunate that even this number of letters was not published, for the Hebrew work is comprised of only six letters. It stands to reason that Euchel had to confine his writing to a limited number of issues and subjects. His scope, then, is limited at the outset. Naturally, one expects a limitation in the number of protagonists and locales. Instead of three protagonists traveling through Europe, as is the case in Lettres Persanes, Euchel has only one, Meshulam.
Although both protagonists originate in the Near East, Usbek comes from Persia while Meshulam comes from Syria.49 Not only are their places of origin different but so is the main locale where each story takes place. The center of activity in Lettres Persanes is Paris, whereas the Hebrew work does not deal with France, the French, or with Paris. Instead, the mise-en-scène is Madrid, and the people described are Spaniards, who are contrasted with Italians. The Spanish locale was selected by Euchel in order to call attention to Marrano Jews and to their predicament in Spain. Lettres Persanes, it is true, does have excerpts of letters coming from Spain and describes the Spaniards and their customs and institutions, but this material is not central or germane to the French work as the Spanish references are in Euchel's work.50 48"lgrot Meshulam," p. 39. In his introduction, which is addressed to the editors of the journal and the members of the society of the Maskilim, the publisher/editor writes that he is submitting twelve letters for publication. He expresses his willingness to send diem the rest of the letters, which he still possesses. Shaanan suspects that Euchel originally intended to compose a comprehensive work similar to those in the genre ("The Letters of Meshulam as Symptom," p. 369).
49From Haleb, or Aleppo, which was known for its well-established Jewish community. The fact that both protagonists come to Europe from the Near East is cited as parallel by Shaanan, 'Iyunim, p. 77; Hasifrut Ha'ivrit Hahadashah Lizrameah, 1:76, and Neiman, "A Hebrew Imitation," p. 164. of the Enlightenment issues of the time and some of his topics and ideas are adopted from general writings produced during the Enlightenment period.
One should note the fundamental difference between the two works, for they do not have the same literary goal. Although both are satirical works, they do not share the same objective in their uses of satire. Moreover, the satirical target in one is the subject of glorification in the other. Euchel not only used satire to address the problems and the predicament of Jewish society, but he directed his satire at Jewish life itself.
('Iyunim, p. 78; Hasifrut Ha'ivrit Hahadashah Lizrameah, 1 :77). However, Rica does not pay a visit to Spain; he only cites from a letter, which he received from a Frenchman who had visited Spain (letter 78). See n. 58 below.
51Shaanan, Hasifrut Ha'ivrit Hahadashah Lizrameah, 1:76. 52Shaanan believes that Euchel was "an indubitable student of Montesquieu" ('Iyunim, p. 75). In this early study, Shaanan states that Euchel had undoubtedly read the Lettres Persanes, although he was familiar with German imitations as well (p. 77). However, in his last study, Shaanan raises the possibility that Euchel had not read Montesquieu in the original ("The Letters of Meshulam as Symptom," p. 355). Nieman, on the other hand, is sure that "Euchel read the Lettres Persanes in the original" ("A Hebrew Imitation," p. 164). However, no documentation is given.
A better insight to the essential difference between these works may be gained by exploring their respective overall satiric concept, or guiding principle. The satiric legend for reading Montesquieu's work presupposes satirically that the exotic Oriental, that is Near Eastern, culture and its society are highly superior to corrupt European culture. Euchel, on the other hand, has an antithetical presupposition. According to him, Meshulam's culture, the culture of the Near East, is a reflection of Jewish culture, which, in his view, is inferior to the progressive culture of Europe. European Enlightenment, considered by Euchel and his contemporary Maskilim to be the epitome of the latest cultural trends, is thus the guide to be followed.53
According to this view, the adoption of European Enlightenment values would advance the social and political state of the Jews, and would facilitate their progress in the areas of culture, science, and education. This basic difference between the two writers dictated their differing approach to the subject matter.
The common denominator of both Euchel and Montesquieu is that they undertook to write satires on the society in which they live. However, each writer had a different attitude, guided by his own value system, which dictated a distinct approach to the subjects with which he was dealing.
In contrast to these thematic and philosophical topics where the A number of representative works in the epistolary, pseudoOriental genre have been selected, and a comparative study has been conducted to check whether the alleged similarities can be found in these works as well. Works published prior to 1721, the publication date of Lettres Persanes, have been selected as well as works published subsequently, so as to examine the alleged exclusive dependence of "lgrot Meshulam" on Montesquieu and its possible affinity to other epistolary writings.
Following this search for sources of influence on "lgrot Meshulam," and the impact of the European cultural milieu and Enlightenment literature on Hebrew Haskalah, this study will explore intrinsic factors as well. In this particular case, it is believed that "lgrot Meshulam" is better understood when studied against Euchel's previous writings, probing Euchel's own experience within the Jewish spheres.
The study of the alleged dependence of Euchel upon Montesquieu may be classified into four categories of apparent similarities and one category of dissimilarities between their respective works. Some mentioned earlier in passing will be elaborated below.
Similarities Stemming from the Epistolary Genre
The first category consists of those similarities that result from the epistolary genre itself. The form of epistolary writing requires certain literary devices, which, since they are generally found in other 
Similarities Abound in Enlightenment Literature
The second category includes certain subjects and ideas that abound in Enlightenment literature in general and also in epistolary writings. Some of these are apparently common both to Lettres Persanes and "Igrot Meshulam"; however, they do not necessarily prove a direct borrowing from a single source, let alone from Montesquieu's Lettres Persanes. For example, the interest in Spain could be narrowed down more specifically to similar characterizations of Spaniards in both works as phlegmatic, lazy, having an aversion to work, and as being extremely proud. In addition, the Spanish Inquisition is cited in both works as cruel, and Spanish religious institutions as extremely intolerant. These latter references are said by some scholars to be a conclusive proof of affinity, but Euchel certainly did not have to resort to Lettres Persanes for information on the cruelty of the Inquisition and on Spanish intolerance; nor, for that matter, did he necessarily draw from Montesquieu his clichés about the Spanish character. This material is readily available in other epistolary writings,58 to say nothing of works of other genres, which were available to Euchel. 60 While the mission of the "spy" in the spy series (such as Turkish Spy, and A Continuation of Letters) is understandably the acquisition of knowledge, the foreign observer stories have it too. See, for example, Lyttelton, Lettersfrom a Persian, pp. 1-2: Selim writes to Mirza that since Usbek (of Lettres Persanes) had not provided them with a firsthand report on England, he has "an ardent Desire to know the rest" of the places; he is thus going on this trip so "that I might be able to gratify thy Thirst of Knowledge." Similarly, Aaron Monceca, in The Jewish Spy, is "being resolved to see every Thing with my own Eyes" (1:29). And Lien Chi Altangi, in his first letter, advises his correspondent: "I begin to learn somewhat of their manners and customs" (The Citizen of the World, 1:295). As to the special interest of the foreign observer in manners and customs" see n. 97 below. Skepticism develops gradually by foreign observers as they begin to realize the relativity of all religions. Upon comparing religious dogmas and practices with their own, they discern some positive aspects of the foreign religion as well as some negative aspects of their own religious principles and practices. One necessary step in the road to skepticism is the realization on the part of God's love for humanity and the corollary obligation on the part of human beings to love one another are recurrent themes in both works, and provide further confirmation of their affinity. Yet, these are not uniquely Montesquieu's ideas, nor Euchel's, for they are to be found in other Enlightenment writings.61 That the ordinances of religion ought to benefit all of mankind is also emphasized in both works, but this notion, too, may be found in other writings of the Enlightenment.62 The figure of the ultra-orthodox Muslim Mullah the observer that each religion claims that it alone possesses truth, and that believers of all other religions are destined to damnation. Thus, the Turkish spy finds some positive aspects in Christianity: some precepts in Christianity, if truly observed, are no less holy than those in Islam. "As for me," he writes, "I begin really to think, That there may be Saints amongst the Christians, as there are amongst Us." Following that, he dwells on the relative nature of religious truth: "They have one Article that puzzles me. They affirm, There is but one Truth, so that we are lost, if we are not Christians, or they are damned, if they are not Mahometans" (Turkish Spy, vol. 1, book 1, letter 1 1 , p. 27). In TAe Jewish Spy, however, it appears that the Jewish writers are skeptical from the outset, and it did not result directly from their travels or from their experience in comparing religions. The two protagonists' similar interest in history and, more importantly, their special interest in historical processes, while resembling one another, are not necessarily evidence of influence, as asserted, since similar features are found in other works as well.65 Again, aliéner 11, p. 27). Aaron Monceca writes to Isaac Onis, "a Rabbi at Constantinople," regarding the ceremonies: "Ceremonies ought to be observed when it may be done without risking one's Life, and the Lives of a thousand Innocents; but when there is such evident Danger impending, the Use thereof may be suspended. It is not the same Thing as to the Substance of Religion, from which nothing can nor ought to excuse us" (TAe Jewish Spy 1, letter 24, pp. 175-176). He further writes that precepts were abolished in the past so as to facilitate the survival of the Jews. Thus, Spanish Jews, namely, the Marranos, who are not observing circumcision, "at this Day," fearing for their safety, are justified (p. 176). It should be pointed out that Meshulam, too, is very appreciative of the Marranos in their desire to adhere to the fundamentals of Judaism, while discarding those precepts whose observance may endanger their lives. In his sympathy for the Marranos, and his emphasis on "the worship of the heart which is fundamental" ("Igrot Meshulam," p. 44), Euchel comes close to the views expressed in TAe Jewish Spy underlying which are found some tenets of Judaism and deism. The similarity between deism and Judaism is stressed in The Jewish Spy (vol. 1 , pp. 27-28; and cf. the Index, Letter D, "Deists of France," where the idea is put forth overtly: "Deists ofFrance, skillfully painted under the character of Jews"). For more discussion of the Marranos see also p. 28. The similarity between The Jewish Spy and "Igrot Meshulam" points to a common source, i.e., the Jewish code. though the protagonists of both works pass through Smyrna66 and Livorno (Leghorn), there are many other locales that do not correspond in the two works.
Consequently, although there are various similarities between Lettres Persanes and "Igrot Meshulam," these similarities are only superficial. In addition, the cited similarities abound in epistolary literature written both before and after Montesquieu, and some of the items also are found in other writings of Enlightenment literature. Thus there is no convincing evidence of specific influence by Lettres Persanes upon the Hebrew work in regards to the ideas and topics addressed in both texts.
Antithetical Treatment of Topics
The third category consists of themes which, though found in both ciety. Similarly, the French writer is critical of religious ceremonies whereas Euchel is highly respectful of them. It must be added, however, that an interest in European customs and practices on the part of the foreign observer is at the core of all similar writings, including such examples as the Turkish Spy, Letters from a Persian, and The Jewish Spy.71
Of a different kind are Usbek's comments regarding the benefits to the state from citizens who profess a minority religion. These people, according to Usbek's mode of thought, hope to advance socially and materially, and thus they become beneficial to the state.72 Behind this notion is the theory that religious pluralism and religious tolerance benefit the state. Euchel also cites the material ambitions of members of a minority group, but he does so in order glish Nation (London, 1733), letter 6, "On the Presbyterians": "If one religion only were allowed in England, the government would very possibly become arbitrary; if there were but two, the people wou'd cut one another's throats; but as there are such a multitude, they all live happy and in peace" (p. 45). The Index has it clearly stated: "Religions, (Plurality of) these very necessary, and of Advantage to the Happiness and Prosperity of the English" (unpaginated). Yet, no one should suspect Voltaire of acknowledging religious tolerance in England. In effect, letter 5, "On the Church of England," spells it out: "England is properly the country of sectarists . . . Nevertheless, tho' every one is permitted to serve God in whatever mode or fashion he thinks proper, yet their true religion, that in which a man makes his fortune, is the sect of 
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Another difference is found in the use of questions. Usbek addresses various questions in his letters to his correspondents in Persia, and he receives answers to those questions. The questions are intended to arouse interest, to create expectations and tension, and to form some continuity in the novel.75 Meshulam, however, asks rhetorical questions for which he receives no answers. Perhaps Euchel planned to have these questions answered in subsequent letters that were not published or were never written. As they now appear, these questions are purely rhetorical: they are intended to allude to Euchel's views on important matters which he did not dare express openly.
The nature of the questions is manifested in the following example, mentioned above: "I do not know," Meshulam writes, "whether is permitted by Jewish law to adopt European dress is a focal point Onis does not answer this question directly, however, he does relate his own impressions from his first visit to Europe (letter 9, pp. 60-66). In the same vein, Monceca resorts to rhetorical questions as he relates a "discovery" he has made in Paris: "I have a crabbed Question to propose to thee, and desire thee to communicate it to other Rabbies of thy Acquaintance, that I may know both their Sentiments and thine.
I have discovered a vast number of Jews at Paris, who do not believe they are Jews, or know any thing at all of the Matter. Thou wilt think, perhaps, that I only jest, yet nothing is more true. ... I know not how we can refuse them the Title of Jews. They believe a God, who created the World, who rewards the Good, and punishes the Bad. What more do we believe? Is not that the Whole of our Religion, except a few Ceremonies that have been enjoined us by our Doctors and Priests?" (The Jewish Spy 1, letter 4, pp. 27-28). As in the previous case, Onis does not answer his questions. They are indeed rhetorical questions. The style of these letters, written in the first person, is that of a flowing conversation with a student, continuing such conversations conducted in the past. The tone is friendly, sometimes patronizing, as the writer endeavors to find a didactic touch in each of the topics discussed, and to transmit this knowledge to his correspondent. At times the didactic information is provided in appended footnotes, as is customary in this genre and others. One such reference instructs the student to check Mendelssohn's translation to Psalm 65:2, "Praise befits You in Zion, O God" (p. 119).
The author is aware of the relationship with his student, and of his stature as teacher and guide, and he presents himself as a figure whom a student should emulate. The religious and inspirational tone thus envelopes this piece. For example, facing nature, he writes: "My spirit was revived, and I was like a person prophesying, standing at the center of creation, witnessing God's works and his deeds" and praising God (p. 1 19). Subsequently, there is a long contemplative piece on the creation as a testimony of the Creator and man's place in it (pp. 120-121).
There is a citation of another letter given to Euchel by a friend to deliver to his parents. Euchel glorifies his friend's act and teaches his student to do likewise (p. 138). Inclusion of a letter within a let-to point out the highly advanced and enlightened position of European society vis-à-vis the alleged inferiority of Jewish society.96
The same terminology regarding "customs" and "opinion" is used in the same context in both "Igrot Isaac Euchel" and "Igrot Meshulam."97 Prayer occupies an important place in both. It also plays a "very polite" people, who "receive Persons that are recommended to them with very great Respect" (vol. 1, letter 34, p. 251). Meshulam depicts the Italians in general as follows: "They are modest and they welcome each person in accordance with his honor" (p. 174). These similarities, however, are not conclusive even in a limited sense, for The Jewish Spy contrasts the Genoese with the people of Rome who are portrayed as lazy and insolent . . . (vol. 1, letter 28, pp. 204-205). In his non-fictional letters, Euchel writes that, upon arrival in a new place, it is his goal "to pay attention to the characteristics of every city and condition of the people that dwell in it, and above all, [to pay attention] to our brethren the children of Israel that dwell there, [to] their condition and characteristics, [and to note] whether they are well or not, [and] whether they have begun to graze in the gardens of wisdom, or they refrained from touching it [wisdom]" ("Igrot Isaac Euchel," p. 118). The phrase "whether they have begun to graze in the gardens of wisdom" is indicative of his point of view regarding the state of contemporary Jews in their adoption of Western culture and secular education and knowledge (= hokhmah, wisdom). 96 The publisher/editor prefaces the letters by referring to the state of the Jews in exile ("he [God] lowered the glory of Israel to the dust"-"Igrot Meshulam," p. 38), while praising the enlightenment activities of the Maskilim through their journal, Hame'asef. His utilitarian goal is clearly stressed in the preface. For Euchel's attitude toward Jewish society in his non-fictional letters, see the previous note. 97 The term nimusim (customs) and de'ot (opinions) are associated both in "Igrot Isaac Euchel" (p. 118) and in "Igrot Meshulam" (p. 40). Underlying the concepts in the two works is the notion of the relativity of customs and opinions. The fictional work goes one step further to stress the non-divine nature of these customs and opinions, and their dependence on time and place (pp. 40-41). The term tekhunah (characteristic) also appears in the same context in both ("Igrot Isaac Euchel," p. 118; "Igrot Meshulam," p. 39). A cursory check on the use of these terms in some of the studied works reveals some instances where "customs" and "opinions" do appear together as the principal interest of the given author. Lyttelton, in his introduction to Lettersfrom a Persian, p. vi, writes about "their own admir'd Customs, and favourite Opinions." Aaron Monceca, in 7"Ae Jewish Spy, writes about "opinions" and "Manners" in one sentence (vol. 1, letter 2, p. 13). However, it seems that the accepted terms are "Manners" and "Customs," which are more frequently used. See, for example, in the CAinese Letters, letter 2, p. 7; letter 5, p. 25. In 7"Ae Jewish Spy 1, letter 1, p. 3; letter 3, p. 24 (by Monceca); letter 9, p. 60 (by Isaac Onis). By contrast, Usbek undertook the trip as a result of his desire for "knowledge" ("savoir"-letter 1), namely, his desire to become educated in Western sciences ("sciences de l'Occident"-letter 8). Usbek uses the term "customs" ("coutumes"-letter 13) and Rica employs the terms "European usages and customs" ("moeurs et . . . coutumes européennes"-letter 24).
vital role in the plot of the story and in its ideology. The narratorprotagonist is portrayed in both works as a true believer who occasionally finds it necessary to pray to his God.98
The two epistolary writings manifest a considerable interest in the translation of poetry into Hebrew. The first deals with the translation into incorrect, sloppy Hebrew of a German poem, while the second offers an exemplary translation by the Hebrew poet Ephraim Luzzatto of Metastasio's poetry. The latter further discusses the qualities of Italian poetry in comparison with Oriental poetry.99
Both works have the same didactic, preaching tone, which is quite natural to "Igrot Isaac Euchel" where Euchel plays his role as a teacher, and where his intention, clearly stated, is to prove that it is possible to express oneself on all subjects through the medium of the Hebrew language.100 In the fictional work the didactic tone is further complicated by the discovery of the author's covert point of view and the deciphering of the irony in the grandfather's letter.101
Meshulam's rhetorical questions, too, are didactic, since his questions are directed to the reader as well as to his correspondent. Clearly, Meshulam's moralistic preaching to his addressee is intended also for his reader.
As a writer, Euchel uses the persona of his narrator to exhibit his own presence as an educator. This feature is expressed in both works through educational footnotes, which unlike most footnotes in the satirical epistolary genre that in many cases serve for satirical ends, are serious, didactic, and educational.102 In both works, Euchel employs a unique technique of landscape description, or point of view. His narrator observes the landscape from a central point, his own, and describes the scenery to his right and to his left. 103 In addition, an identical date-the Hebrew month
